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{TIBETAN} 00:00:11

First of all, begin by adjusting your motivation, thinking that you are here on this occasion to receive the most 
profound Mahayana teachings according to the instructions of all the great Lamas of this tradition with the 
ultimate aim of reaching the state of enlightenment in order to be able to benefit all mother sentient beings. With 
this thought please adjust your motivation from listening.

00:00:11 {TIBETAN} 00:03:24

"Separations that are the dharmatā of the mind being free from the conception grasping at self-sufficient 
substantially existing person, or the conception that apprehends persons as existing by way of their own 
character[istics] are subtle true cessations, whereas the abandonment in which one has temporarily abandoned the
manifest conceptions that apprehend person as self sufficient substantially existent, in dependence upon 
familiarising with the emptiness that is persons being empty of self sufficient substantial existence that has been 
directly realised are course true cessation."

00:03:24 {TIBETAN} 00:06:55

It begins by talking about "separations that are the dharmatā of the mind," and so forth in order to settle what is 
the truth of cessation. First of all, one difference between the Middle Way Consequence school and the other 
schools is that in the Middle Way Consequence school truth of the cessation is emptiness, and therefore it is an 
ultimate phenomenon, whereas for the Middle Way Autonomy school and below, the truth of cessation is actually
a conventional phenomenon—it is not emptiness. With this understanding, that cessation is emptiness. You can 
see that it is talking about separations that are the dharmatā of the mind being free from a particular conception—
grasping at certain things. What we are explaining here is that one has a realisation of emptiness, and due to that 
that realisation of emptiness one is then able to see certain things in relation to a particular basis. And that basis is
the mind—the dharmatā of the mind, or the emptiness of the mind. Then one is able to see that the mind is free 
from some affliction. It is different from just being a mere abandonment, as defined in the lower schools, because
here it comes through a realisation of emptiness. You see that in relation to the basis, which is the mind, some 
afflictions are missing, have been abandoned. Now any type of affliction that will be missing is a factor of 
separation and will be understood in this context as being truth of cessation. In this context, the affliction that is 
missing is grasping. It can either be gross grasping, which is grasping at the self as being self sufficient and 
substantially existing, or it could be more subtle grasping that is grasping at the self as existing by way of its own 
characteristics. So any affliction, any of the two levels of grasping or any other affliction that is missing (and 
therefore we have separation from that affliction) on the basis of the mind, here, is going to be posited as truth of 
cessation. And as you see, we're using plural because there are going to be many separations.

00:06:55 {TIBETAN} 00:10:29

That was something that we spoke about in the Sublime Continuum, that you have the mind and then you have 
the emptiness of the mind or the dharmatā of the mind, and what happens is that as the mind changes because you
moved some afflictions, or you improve the mind and so forth, in that sense also the emptiness of the mind 
changes. It's not that emptiness changes, but emptiness of the mind changes because the mind itself is changing. 
So you can see in this particular case we are talking about the emptiness of the mind. We are targeting that.

00:10:29 {TIBETAN} 00:11:35

So when the mind becomes free or separated from a particular affliction, then the emptiness of the mind also 
becomes [the emptiness of a basis that has been] separated from that affliction. This is the truth of cessation.

00:11:35 {TIBETAN} 00:12:47
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We have, first of all, grasping that is gross grasping, that apprehends the person to be self sufficient and 
substantially existent. Then we're going to have a realisation of the lack or the emptiness of that—realisation of 
the emptiness which is the person being empty of being a self sufficient and substantially existing self. This 
realisation is the path that is going to lead to that particular cessation that is gross cessation.

00:12:47 {TIBETAN} 00:14:00

What is important to understand here is that through this particular path, what you're able to do is to only 
occasionally abandon manifests states of that type of gross grasping. So in reality, through this path, realising that
the person is empty of being self sufficient and substantially existent, this path does not abandon any affliction 
from the seed. That type of cessation, which is only temporarily abandoning manifest states is posited as the 
course level of truth of cessation. The important understanding that we derive and we keep from this presentation 
is that if you want to abandon any affliction from the root, then you must really come to overcome the mistake of 
subtle grasping at the self of the person, because that subtle grasping at the self of the person is what we define as
the first of the 12 links, which is ignorance. In the beginning comes ignorance. This is actually grasping at the 
self of the person to be existing from its own characteristics. If this is the type of grasping that you have, and if 
this is the root of all afflictions, by familiarising yourself with the path that realises that the person is empty of 
being a self-sufficient and substantially existing self is not doing anything, is not helping you, and it's not helping 
you to overcome this because the mode of apprehending of these two things, the grasping and the path that 
realises that something is missing, are not directly opposites. If they are not direct opposites one cannot become 
the antidote that will overcome the other. And we have that famous quotation that says love and compassion and 
so forth cannot abandon the ignorance that comes from the confusion of self-grasping. And the reason is that their
mode of apprehension is not directly opposite. So meditating on love and compassion is not going to do anything 
for your self-grasping, as it is the case here, meditating on the self lacking self-sufficient and substantial existence
is not going to help you overcome grasping conceiving that it exists from its own characteristics.

00:14:00 {TIBETAN} 00:18:38

The verse is from the Ornament of Sutras.

00:18:38 {TIBETAN} 00:19:42

Actually when we come, here, to look at the truth of cessation, and we have this division, and we say one of them
is the subtle and the other one is the gross, actually the one that is gross is not truth of cessation. It is called that, 
but it is not that. And this explains why we had this statement in the beginning saying that the differentiation is a 
terminological differentiation. So that information is not really applicable to the truth of origin or to the truth of 
suffering. But it is very important and it is applicable in this case, and this is why it is used, because it is obvious 
here that when we are dealing with the truth of cessation we divide it into two, but one of them is not truth of 
cessation. So the gross one, the gross truth of cessation is not really truth of cessation, however it has been called 
truth of cessation. So it is a division by means of applying that terminology.

00:19:42 {TIBETAN} 00:21:32

We'll continue with the next one, which is the true path. 

"The exalted wisdoms directly realising the emptiness that is person being empty of existing by way of its
own characteristics are subtle true paths, whereas the exalted wisdom directly realising the emptiness of 
self-sufficient substantially existing persons are coarse true paths."

Here, again with this differentiation of paths into two we have one that is the real true path because it is the 
realisation of emptiness, realising that the person is empty of existing from its own characteristics. That is the real
true path because this is the one that acts as the antidote, and this is one is the "subtle." The other one that is the 
coarse, that is realising that the person is empty of being a self-sufficient and substantially existing self is just 
named, it is just called "true path." It is not in reality true path. It is not an antidote. So here it is called the "coarse
true path."
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00:21:32 {TIBETAN} 00:25:02

Now the question is in the case of the truth of the cessation and the truth of the path, why do we apply these 
terms? Okay, the "subtle" is the fully qualified one, and then we have the "coarse" truth of cessation, and "coarse"
truth of the path. Why? Because the coarse ones, in the case of cessation and the path are not real cessation, and 
they're not real path. So why do we apply these terminologies? Why do we call them that? That's the question. 
And the answer to that is actually because we have such a presentation in the sutras. On a particular occasion, 
when the Buddha was teaching to a particular audience, where, the audience was not mature, and was not a 
suitable audience to hear about the meaning of subtle emptiness, the Buddha could not teach the subtle path to 
them. So the Buddha was teaching that to understand that the person is empty of the self-sufficient and 
substantially existing self, that is a path that is emptiness. And if, through these paths, you actualise cessation, and
that is true cessation. So whatever was suitable for the level of trainees was taught on this occasion. So it is 
recorded in the sutra, and it was presented on that occasion that this is the truth of path, and this is the truth of 
cessation, even though those were the coarse levels.

00:25:02 {TIBETAN} 00:27:27

We'll continue with the second question, 

"is every one of the 16 attributes of the four truths, impermanence and so forth, differentiated into the 
coarse and the subtle?"

And the answer

"While it just seems appropriate that the other attributes are differentiated into coarse and the subtle, it is 
inappropriate to differentiate impermanence that is an attribute of true suffering into the subtle according 
to the assertions of the Consequence school and the coarse according to the assertions of the lower tenet 
systems. This is because the impermanence, in terms of the contaminated aggregates that are produced by
the view of the transitory collection that apprehends person as existing by way of its own characteristics, 
is subtle impermanence. That is an attribute of true suffering. The impermanence, in terms of the 
contaminated aggregates that are produced by the view of the transitory collection that apprehends person
as self-sufficient and substantially existent is not coarse impermanence that is an attribute of true 
suffering. This is because the latter also is subtle impermanence."

00:27:27 {TIBETAN} 00:31:05

In the four truths we have those 16 characteristics or the 16 attributes, and we say if we take impermanence away 
from that group of 16, the other 15 we can classify into coarse and subtle. It's not difficult to do that. But in the 
case of impermanence, we are not making this differentiation. What is the reason for that? It is not a division 
between what is the assertion of the Middle Way Consequence schools and what is the assertion of the lower 
schools. If we look at the four tenets/schools, the first one, which is the Great Exposition school, they have their 
own idea about impermanence, which is very coarse, because they have this presentation of "the three 
moments"—the moment of production, the moment of abidance, and the moment of disintegration. Because their 
view of impermanence is so unrefined, we say, take that school away from the discussion. If you take that school 
away, everyone then from the Sutra school onward, all the other schools have a presentation of impermanence 
that is subtle. So in the case of impermanence, we do not make differentiation into coarse and subtle because the 
truth is that it doesn't matter what is the cause that establishes those contaminated aggregates. It doesn't matter if 
the cause that establishes your aggregates is the fact that you are grasping at the self to be self sufficient and 
substantially existing, or whether it is because you are grasping it to be established from its own characteristics. 
The truth is that once you establish such a body [and mind], these aggregates will momentarily disintegrate. So 
you can say that once the body is established, from that point onward, all the other schools, except for the Great 
Exposition, have equal views or the same presentation in terms of impermanence. Body is going to momentarily 
disintegrate. We all agree on that, and therefore we don't make a distinction in that particular attribute among the 
16. It's a special category.
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00:31:05 {TIBETAN} 00:35:23

We're talking here about impermanence, and the thing to understand with impermanence is that we're describing 
something that is always changing. There is not any particular time or any particular moment in which that 
changing has stopped. It is always changing. So in the same moment it is producing and it is disintegrating. The 
two things are happening together, simultaneously. And this process keeps happening all the time. It is 
uninterrupted and continuous. We have examples indicating that: electricity, and cartoons [the old fashion], and 
dominoes.

00:35:23 {TIBETAN} 00:37:06

With all those examples, to really understand the meaning that they symbolise you have to keep in mind that 
principal, that when we talk about subtle impermanence, production is happening from within the nature of 
disintegration. That is the trick. In the case of gross impermanence, you need an additional external cause. Let's 
say, if you want to cut down a tree, you need the additional cause of the axe that will cut that thing off. But in the 
case of subtle impermanence, you don't need an additional, external cause that will destroy or disintegrate that 
entity. It is disintegrating from within the same nature of its production. And it is produced from within the same 
nature of its disintegration.

00:37:06 {TIBETAN} 00:40:09

So we're talking a lot about impermanence, and in particular about subtle impermanence. It's a very important 
subject. And if you look at the main teachings of the Buddha, the four seals of Buddhism or the four noble truths, 
they begin by introducing impermanence. Yes, the four noble truths begin by suffering, but the first aspect of 
suffering is impermanence. So really it begins with impermanence. And the reason for that is because 
contemplating impermanence is very important. By understanding impermanence, you prove or are led to see that
the aggregates are in the nature of suffering. So we need to contemplate impermanence. If you contemplate 
impermanence on the gross level, which is your death, that will make you think about next life. But if you 
contemplate impermanence on a subtle level, you come to see that this body that I have is changing momentarily. 
Moment by moment it is disintegrating. And I have absolutely no control over this change. I don't have the 
control. Someone else is in control. And this process of disintegration, it goes on and on and on and on. It is 
unstoppable. So in this way you understand that this body, these aggregates are in the nature of suffering. So 
contemplating subtle impermanence leads you to understand how it is in the nature of suffering. And then this 
makes you generate renunciation. So, from that, you start seeking something else: liberation from such a state. 

00:40:09 {TIBETAN} 00:42:36

If we look at the presentation of the four seals, we see that actually they are presented in this particular order 
because the earlier one is acting as the reason that establishes the next one. So we say because they are 
impermanent they are in the nature of suffering. First of all, we establish they are impermanent because they 
come about through causes and conditions. So they are impermanent. And because they are impermanent, they 
are in the nature of suffering. Then we say because they are in the nature of suffering, they are selfless. So this is 
the order of presentation. So definitely to generate that wish that is looking for liberation you have to meditate on 
impermanence.

00:42:36 {TIBETAN} 00:46:12

From the four attributes of the truth of suffering, we have seen the first one which is impermanent. And then we 
have the next one which is (2) suffering. Suffering is classified into two because we are looking at the aggregates 
that are established from the grasping of the self to be self-sufficient and substantial existence. That would be the 
gross. Or you have aggregates that are established from grasping at the self to be established from its own 
characteristics. That will be the subtle. The next one is (3) empty. In terms of the empty, to posit the gross and the
subtle, we are looking at the person being empty from being a self that is single, permanent and independent. 
That is the gross level. And then for the subtle, you could say being empty of self-sufficient and substantially 
existing. So when we posit it in this way, and we say empty of self-sufficient and substantial existence is subtle. 
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But it is not 100% subtle. It is subtler than the previous one. Of course, the question can arise: is this actually the 
presentation of the Middle Way Consequence school that says that lacking a self-sufficient and substantially 
existing self is the subtle? Is this this subtle emptiness that you are talking about? No, we are saying that in this 
presentation, this case, in comparison to the other one, it is subtle, but in general it is not subtle. Or, if you want to
overcome this, you can posit the subtle emptiness to refer to being empty of its own characteristics. And then we 
have (4) selfless. So selfless, here, again, we go into the subtle presentation, which is not being established from 
its own characteristics. And we can make the distinction between selflessness in terms of phenomena and in terms
of the person.

00:46:12 {TIBETAN} 00:52:18

If we want to look now into the origin, following the handout of Jetsunpa, which is the one we have been reading 
from, the first question, in the second paragraph, it says

"similarly the cravings that are induced by the view of the transitory collection that apprehends person as 
existing by way of their own characteristics is subtle true origin, whereas the craving that is induced by 
the view of transitory collection that apprehends person as self-sufficient and substantially existing are 
coarse true origin.”

00:52:18 {TIBETAN} 00:53:34

With the truth of origin, we have four aspects: cause, origin, intense generation, and condition. If those things are 
induced by the view of transitory collection that apprehends person as existing by way of its own characteristics, 
these four are going to be subtle. But if they are induced by grasping at the self to be self-sufficient and 
substantially existing, then these four are going to be gross.

00:53:34 {TIBETAN} 00:54:53

Now if we look at the truth of the path, we know that with the truth of the path we have the subtle one and then 
we have the gross one. The subtle one is a direct realisation of emptiness, which is perceiving the lack of being 
established from its own characteristics. So when you have that path, when you have that type of realisation of 
emptiness, the four aspects of path, suitability, accomplishment, and definite deliverance are going to be subtle 
aspects. If you have the gross path, which is the direct realisation of lacking the self-sufficient and substantially 
existing itself, then the four aspects of path, suitability, accomplishment, and definite deliverance are going to be 
gross. And again, remember that it is only the two abhidharmas that are positing this as being true path. In reality 
it is not true path. The coarse one is not true path.

00:54:53 {TIBETAN} 00:56:54

For the truth of cessation, again, if we go back into the text of Jetsunpa, the third paragraph under the first 
question,

"separations that are the dharmatā of the mind [meaning the emptiness of the mind] being free from the 
conception of self-sufficient substantially existing persons or the conception that apprehends persons as 
existing by way of their own characteristics are subtle true cessations. Whereas the abandonments in 
which one has temporarily abandoned the manifest conceptions that apprehend person as self-sufficient 
and substantially existent in dependence on familiarising with the emptiness that is persons' being empty 
of self-sufficient substantial existence that has been directly realised are the coarse true cessations."

But when we gave the explanation, today, of the subtle true, cessation and we said that it refers to any separation 
of any affliction on the basis of the emptiness of the mind. However here, the text gives a specific separation: 
separation from a particular type of grasping. But we explained, that it can be any separation. 

00:56:54 {TIBETAN} 00:59:47

Again, for the truth of cessations there are two because we make the differentiation into the gross and the subtle, 
we will have four aspects for the gross, four aspects for the subtle: the cessation, pacification, supreme auspicious
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highness, and definite emergence. These are going to be subtle as long as we're talking about separations in 
relation to the emptiness of the mind being free from any affliction. And that separation has occurred because you
have a direct realisation of emptiness. If we go according to Jetsunpa's text, it has to be separation being free 
from the conception of self-sufficient substantially existing person, or the conception or separation from the 
conception that apprehends person as existing by way of their own characteristics. So these are going to have the 
subtle aspects of cessation, pacification, auspicious highness, and definite emergence. This is for the subtle, and 
then if we're looking at the coarse, you see here that we have quite a mouthful of a sentence to explain the coarse,
because really we have to explain what is the particular path that abandons that thing so you can have that 
cessation. Remember that this is only according to the presentation of the abhidharma texts. That's why it is the 
coarse. It's not a true separation. It is a separation that comes "in dependence on familiarising with the emptiness 
of that person's being empty of self-sufficient, substantial existence that has been directly realised." Through this 
particular familiarisation, through this path what are you going to achieve? You are going to achieve 
abandonment in which one has temporarily abandoned the manifest conception that apprehends the person as 
self-sufficient and substantially existent.

00:59:47 {TIBETAN} 01:04:22

[From the new hand-out] It begins by saying "The second." Obviously Je Rinpoche is following some outlines 
here, and that second outline is the unique presentation of afflictions. It is called "unique" because this is a 
presentation that is more subtle, it is more refined, and it is unique in the sense that all the other schools, Middle 
Way Autonomy school and below actually cannot have this presentation. They don't accept it, they don't hold this 
presentation. So it's a unique presentation that you only find in the Middle Way Consequence School. It says

"In this system, the identification of afflictions is unique and not in accordance with what is explained in 
the upper and lower Abhidharma. Since it seems that it is important to understand this, I will explain it."

Je Rinpoche is saying this seems to be a very important point and therefore I want to explain it.

01:04:22 {TIBETAN} 01:05:42

"In terms of grasping at the self of functioning things, there are two: grasping at the self of the person and
grasping at the self of phenomena. It has already been explained that this [grasping at the self] is 
considered to be two[-fold]." 

01:05:42 {TIBETAN} 01:07:28

He says here, in terms of grasping at the self, there are two: grasping at the self of the person, and grasping at the 
self of phenomena. And he says it has already been explained that there are two. So obviously there is some 
previous explanation that has taken place, and in that previous explanation, where he's giving quotations, and he's
giving reasoning, remember that point that we had that even hearers and solitary realisers have to have realisation
of emptiness, absolutely? And we gave reasoning and quotation. It's a reference to that material. Actually, there 
are three things that he has established. First of all, that both of those things are grasping. They are true grasping, 
and these two types of grasping are differentiated only from the point of view of the focal object, because one is 
focusing at the person, the other one is focusing at phenomena. But in terms of what is grasped, which is true 
existence, they are exactly the same, the same thing is grasped. So they are differentiated as two in terms of the 
focal object. The second thing that has been explained is that they are afflictive obscurations. And the third thing 
that has been explained is that you absolutely need realisation of emptiness in order to abandon this type of 
grasping. And therefore, hearers and solitary realisers also must have this realisation. 

01:07:28 {TIBETAN} 01:10:24

It's a very important distinction, here, between the Middle Way Consequence school and the other schools, below 
that, because the Middle Way school is coming and saying, actually, we are looking at this differentiation 
between grasping at the self of the aggregates and grasping at the self of the person. You cannot posit both of 
them as being grasping at the self of phenomena, like all the other schools do. They are different. One is grasping 
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at the aggregates. The other one is grasping at the person. One is grasping at the self of phenomenon. The other 
one is grasping of the self of the person. In terms of what is grasped is exactly the same, but the focal object is 
different.

01:10:24 {TIBETAN} 01:13:48

For the Middle Way Consequence school, they posit that the mode of apprehension or the mode of grasping for 
both grasping itself and phenomena is the same. They're both grasping at the same thing. It's just that you're 
focusing on different objects. For this reason, they can posit grasping at the person to be established from its own 
characteristics to be grasping at the self of the person. Whereas the lower schools cannot make this 
differentiation, and they say that sort of grasping is also classified as grasping at the self of phenomena.

01:13:48 {TIBETAN} 01:15:33

The Middle Way Consequence school, first of all, establishes that grasping at the person to be truly existing is 
grasping at the self of the person. So they make that differentiation, and once they establish that they're going to 
establish that this type of grasping of the self of the person is afflictive obscuration, as opposed to Middle Way 
Autonomy school, where it says that grasping at the person to be truly established is classified as grasping at the 
self of phenomena. And they [MWA] take grasping at the self of phenomena to be knowledge obscuration. But 
the Middle Way Consequence school is going to say that both types of grasping of the self—person and 
phenomena, is actually afflictive obscuration. If one is afflictive, the other also has to be afflictive as well because
it is the same mode of apprehension, it's the same mode of grasping. It's just that you're looking at a different 
[focal] object. So because it's the same type of grasping, if one is afflictive obscuration, the other has to be 
afflictive obscuration as well.

01:15:33 {TIBETAN} 01:17:56

When it says here, "it has been explained," all of these points, the differentiation and the afflictive obscurations, 
and the fact that you need realisation of emptiness, these things have been explained earlier on. Then he's going 
to say what is this type of grasping, how is it explained in different texts. He says 

"In both the Commentary to Entering the Middle Way and the Commentary to the Four Hundred Stanzas 
it is explained to be afflicted ignorance and that this ignorance is abandoned by Hearer and Solitary 
Realizer Arhats."

There it is: “afflictive obscuration.” And that this ignorance is abandoned by hearers and solitary realiser arhats.

 "The Commentary to the Four Hundred Stanzas explains that it is abandoned by bodhisattvas who have 
attained acceptance that dharmas are unproduced."

This is a particular level that they reach called “acceptance that dharmas are produced" on the eighth ground. So 
basically it says bodhisattvas on the eighth ground abandon that.

01:17:56 {TIBETAN} 01:19:42

We're running out of time, but we read to the end of this paragraph. 

"Therefore, this afflicted ignorance is a state that is not compatible with the knowledge of thusness of 
selflessness. Also, it is the opposite and incompatible state of the knowledge of the mere lack of that, that 
is not merely taking something other than that. It exaggerates/superimposes the person and phenomena as
inherently existing."

So "therefore," it says, "this afflicted ignorance." This is the ignorance of self-grasping, that is the first among the
12 links. He says, this is the opposite and it's incompatible. With what? With the knowledge of thusness of 
selflessness. One is the realisation of emptiness that realises selflessness. And the other one is ignorance that is 
grasping at the self to being truly existent. So it says these two states are incompatible. They are the opposite. 
One is knowledge. The other one is the ignorance of that thing.
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01:19:42 {TIBETAN} 01:22:54

Then it continues by saying "also." Still, he is talking about this type of ignorance. So

"Also, it is the opposite and incompatible state of the knowledge of the mere lack of that, that is not 
merely taking something other than that."

It says, we have the knowledge that is the realisation of emptiness which is the lack of that true existence. That 
ignorance we are talking about, it is the exact opposite of this specific understanding. So it's not ignorance that is,
let's say the opposite of another type of understanding. It is the specific opposite, an incompatible state of the 
knowledge that realises the lack of true existence, the lack of inherent existence. So this is the ignorance we're 
talking about, not an ignorance of another things. So what does it do? It exaggerates or it superimposes the person
and phenomena as inherently existing. So it says they inherently exist.

01:22:54 {TIBETAN} 01:24:37

It doesn't matter what it's focusing upon. It could be focusing on the person, it could be focusing on phenomena. 
The thing is that it is grasping or apprehending those things to be inherently existing. So as long as it is 
exaggerating or superimposing that inherent existence on whatever it happens to focus upon, then that type of 
ignorance is going to be the ignorance of self-grasping. This is how we define it. 

We stop here for tonight.
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